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Dedication 


In memory of Muhammad Ayyub of Mathurapur, Sylhet,who introduced me to Islam. 


Special Note for e-book reader: 


This edition contains the complete text of the print edition with the following exceptions: 


Transliterations of foreign words and phrases (chiefly Persian and Arabic) requiring special symbols have for technical reasons been omitted or reduced to standard English fonts. The reader may refer to the printed edition available in 
some libraries if interested. 


The Index has been discarded as the e-book technology renders it superfluous. 
The footnotes have been converted into endnotes. Cross-references to notes not in this part refer to the foonote number in the two-volume print edition. 
The Table of Contents has been modified to reflect these changes. 


The Bibliography is that for the entire series. Not all of the books listed in it have been utilized in this part. 


Introduction 


-“... And be not like those who forgot God and He caused them to forget themselves. . . . ” (Q. 59:19) 


THERE IS nothing more timely today than a translation of the remarkable work on Islam of al-Ghazzali for two reasons. First of all, the results of recent studies of medicine-psychology and religious belief! confirm that the religious model 
works in the healing process so traditional wisdom must be made available in English for all researchers as well as readers to be able to access it and draw upon it for areas of further research. Secondly, at a time when the world is 
confused by the varying beliefs of Muslims and are interested in studying what the majority of the world’s Muslims believe, the works of al-Ghazzali provide the perfect opportunity. 


Abu Hamid Muhammad al-Ghazzali was bor in the city of Tous, northwestern Iran, in AD 1058. ? He studied in Tous until he was twenty-seven when he moved to Baghdad. He was appointed as a professor at the Nizamiyyah college 
there when he was thirty-three. After four years ofa strenuous schedule, he underwent a spiritual experience which convinced him that all of the knowledge he had gained was useless in comparison to gnosis or experiential knowledge of 
the Divine Presence. He realized unless he left his position and was free to search for this knowledge deeper within himself without worldly distractions, he would never attain it. He therefore provided for his family and left for Damascus 
and other well known cities at that time. 


When he was forty-eight he returned to his birthplace where he lived for the next five years until his early death at the age of fifty-three. > He left behind over 400 works among them being his famous Revival of the Religious Sciences (Ihya 
ulum akdin) which he wrote in Arabic. Over 2300 pages, it is a compendium of Islamic practices. A few years after he finished the Revival, he felt the need to write the same sort of compendium on being a Muslim in Persian. This is the 


entire work here translated into English for the first time which al-Ghazzali called the Alchemy of Happiness. It is a masterfill textbook on traditional psychology. * 


While modern Western psychology focuses on describing emotions, behavior or cognition, that is, what we feel, do and think without recourse to the basic principles or causes, traditional psychology is based on the same three centers, 
but like all traditional sciences, includes much more. As a result of including metaphysics, theology, cosmology and the natural sciences as the basis or underlying principles for what we feel, do or think, it becomes a holistic psychology. 
The goal of traditional psychology is to assume the noble character traits, to overcome our ego which competes for our attention with our God-given instinct to attend to the One God. In this view, there cannot be two wills and therefore 
our free will has to be disciplined to submit to God’s will ( islam). 


The word psychology comes from the Greek words “psyche” or “soul” and “logos.” Psyche also means breath, spirit and refers to the animating principle of the universe. Logos means “word” and in the traditional view it refers to “the 
Word of God.” The science of psychology, then, when it is true to its name, is the study of the Word of God within the human soul or spirit. 


AlGhazzali's psychology is essentially that of monotheism and unity, the world view that “there is no god, but God” or “there is no deity, but God.” It is to see the universe and all that is in it as aspects of the One God. The world view of 
monotheism (tawhid) forms the underlying basis for traditional psychology. 


By the word “tradition” we mean al-din which has been defined as: “truths or principles of a Divine Origin revealed or unveiled to mankind through a messenger along with the ramifications and application of these principles in different 
realms including law, social structure, art, symbols, the sciences and embracing Supreme Knowledge along with the means for its attainment.” > 


Tradition (al-din) is a point which is at one and the same time the Center and Origin of our being. Traditional psychology is oriented towards helping the individual as well as the human community find that Center as we prepare for the 
return to our Origin. 


A monotheist (hanif) like al-Ghazzali regards the whole universe as a unity, as a single form, a single living and conscious thing, possessing will, intelligence, feelnmg, and purpose, revolving in a just and orderly system in which there is no 
discrimination no matter what one's gender, color, race, class, or faith be. All comes from God and retums to God, while a multitheist (mushrik) views the universe as a discordant assemblage fill of disunity, contradiction, and 
heterogeneity containing many independent and conflicting poles, unconnected desires, customs, purposes, wills, sexes, sects, colors, races, classes, and faiths. 


The monotheistic world view sees the universal unity in existence, a unity of three separate relationships: (1) our relationship with others, nature and the universe; (2) our relationship with God; (3) our relationship with our “‘self* These 
relationships are not alien to one another; there are no boundaries between them. They move in the same direction. AbGhazzali expresses this when he writes: 


Then know that there is a station in gnosis (marifat) where, when a person reaches it, he really sees that all that exists is interconnectedness, one with another, and all are like one animate being. The relationship of the parts of the world 
such as the heavens, the earth, the stars to each other is like the relationship of the parts of one animate being to each other. The relationship of all the world to its Director—from one aspect, not from all aspects—s like the relationship of 


the kingdom of the body of an animal to the spirit and intellect which are its Director. Until a person recognizes this, that Verily, God created Adam in His image, it cannot be comprehended by his understanding,” ° 


Other non-monotheistic religious world views see the Divinity—or even the plural of this—as existing in a special, metaphysical world of the gods, a higher world as contrasted with the lower world of nature and matter. They teach that 
God is separate from the world, created it and then left it alone. In the monotheistic world view, God has never left and is the destination of the Return. In this view, our “self” fears only one Power and is answerable to only one Judge; 
turns to one direction ( qiblah), orienting all hopes and desires to only one Source. A belief in monotheism gives us a sense of independence and liberation from everything other than God and a connectedness to the universe and all that it 
contains. Submission to God's Will alone liberates us from worshipping anything other than God and rebelling against anything else that purports to be God. 


Al-Ghazzali’s Three Fundamentals 


AlGhazzali sees the basis for traditional psychology leading to selfdevelopment—which in essence is the greater struggle—as consisting of three fimdamentals—the same three findamentals confirmed by modem psychology and 
scientific studies—affect, behavior and cognition (the ABC of psychology). The first fundamental is knowledge (cognition, awareness or consciousness). The second he calls states (affect or emotion) that knowledge or awareness 
produces in us. The third he calls act or deed— the action that results from our emotion that came from our knowledge or awareness of something. 


The First Fundamental: Knowledge 
(Cognition) 


According to al-Ghazzali, knowledge should be used to come to understand the articles of belief rather than accepting them on faith alone. The articles of belief include: the belief that God is One; the belief that God sent Prophets to guide 
mankind to Him and that Muhammad is the Messenger and last Prophet who will be sent (until the end of time when Jesus will return) and that the Quran is the last revelation; the belief in angels and the Scriptures; and the belief that after 
death we will be resurrected in the Hereafter and judged by God who will reward or punish us depending upon our intentions. Ab Ghazzali says: “It is the states of the heart, the place of our intentions, that holds us accountable.””” 


Beliefs 

Our beliefs are the guiding principles that give meaning and direction to our life. They filter our perceptions of the world. When we freely choose to believe something is true, a command is delivered to our spiritual heart (mind) telling us 
how to represent what we have come to believe to be true. When the process has been accomplished with Divine Grace (defined by atGhazzali as: the harmony, agreement and concord of our will and action with God’s will), our beliefs 
can become our most effective force for creating the positive and good in our lives. 

In explaining the importance of coming to the realization of the Oneness of God oneself and not accepting it because someone has told us, al-Ghazzali says: 


Know that the first duty incumbent upon whoever becomes a Muslim is to know and believe the meaning of the utterance “there is no god but God, Muhammad is the Messenger of God,” which he pronounces with his tongue, 
understands in his heart, and believes so that he entertains no doubt about it. When he has believed and his heart is established firmly upon (that belief}—so that doubt cannot touch it—tt is sufficient for the basis of being (one who submits 
to God's Will (muslim)). Knowing it with evidence and proof is an individual duty incumbent upon every (one who submits to God’s Will (muslim)). The Prophet did not command the Arabs to seek proofs, to study theology, or to look 


for doubts and replies to those; rather, he was content with belief and faith. * 
He then defines what belief in submission to God’s Will (islam) means: 


Know that you have been created and that you have a Creator Who is the Creator of all the universe and all that it contains. He is One. He has no partner nor associate. He is Unique, for He has no peer. He always was; His existence 
has no beginning. He always shall be; there is no end to His existence. His existence in eternity and infinity is a necessary, for annihilation cannot touch Him. His existence is by His own essence. He needs nothing but nothing is unneedfil 
of Him Rather, He is established by His Own essence, and everything else is established through Him ° 


AlGhazzali mentions five sources for our beliefs: 

(1) Our environment: how we grow up; models of success or failure we learn from, what is right and what is wrong; what is possible and what is impossible. 
(2) Our experiences and events as we grow up. 

(3) Knowledge: what we know and do not know; that we continue to educate our “self” from “the cradle to the grave.” 

(4) Results we have seen achieved in the past, learned from the stories of past people in the Quran. 

(5) Setting new goals to achieve future results. 


Future results depend upon how we incorporate our beliefs—how we view the world—into our own self image. According to al-Ghazzali, our firm and certain belief in the Oneness of God should lead us—as it did Prophet Muhammad 
—to the following beliefs: 


(i) The belief that everything happens for a reason. We look for the good and positive in whatever happens. 


(ii) The belief that there is no such thing as failure, only results or outcomes. If we are able to train a falcon to hunt for us, al-Ghazzali uses as an example, we can train and discipline our rational faculty to control our passions. Al 
Ghazzali says that we should not expect immediate results. Change is gradual. We need to develop patience, a great virtue in his view. 


(ii) The belief that we must take responsibility for whatever happens. No matter what happens, know and believe that we are in charge. The Prophet never blamed others for whatever happened. He never allowed himself to be a victim As 
(iv) The belief that we need to learn from other people who are our greatest resource. Treat them with respect and dignity as the Prophet did. 
(v) The belief that we need to challenge our profession or line of work and excel in it. Explore new ways of doing things. Increase our sense of curiosity and vitality. 


(vi) The belief that there is no success without commitment. Know our outcome in the Hereafter as the Prophet knew. Develop our sensory responses so we know what we are getting and then continue to refine it until we get what we wan 


In alGhazzali’s view, if we firmly believe we are among those “who submit to God’s Will’ (muslim), then with our cognition, affect and behavior as understood from the monotheistic point of view as our foundation, we can submit in 
everything that we say or do. What we believe to be true becomes possible when we know what we want—to be one who submits to God’s will—and believe we can achieve it. 


Strategies 


Developing a strategy is to duplicate our belief system. When we organize the way we think, the way we feel and the way we behave according to our belief system, we have developed a strategy. The ingredients of our strategy are our 
human experiences. Our experiences are fed from our five outer senses: seeing, smelling, hearing, tasting and touching. Our five senses motivate us to action. When we are aware of what they perceive and keep their perceptions in line 
with our belief system, we have developed a successfill strategy. 


The amounts we use of the information provided by our senses is monitored by our spiritual heart (mind). Are the images small or large, bright or unclear, close up or far away? How we put these together, their order and sequence 
clarifies our strategy. 


With our resource being our “self” consisting of body, spirit, soul and spiritual heart (it is our spiritual heart that centers us), we want to learn what we need to do to organize this resource. How can we have our goal and belief achieve the 
greatest potential? What is the most effective way to use the resource of our “self” and its subparts? The most effective strategy has always been modeling the behavior of others who have the same goal and the same belief For the 
believer, this model is that of the Messenger Muhammad who was the perfect human being. 


Strategies he used included performing the prescribed fast as well as formal prayer, supplication and continuous recitation of the revelation. For the believer, revelation brought both a Law and a Way. Both serve as strategies of how to 
approach life in the manner in which the model approached life, and knowing that our model did not always do things exactly the same way. 


The strategy of Quranic recitation is yet another form of discipline. One of the verses of the Quran: “Remember Me and I will remember you,” (Q. 2:152) makes this form of supplication a very rich traditional strategy to attain spiritual 
energy. 


The Second Fundamental: States 
(Affect, Emotion) 


Our belief establishes states (emotions, affect) which then result in our actions. In this relationship and all others, our state of mind is important because that determines our emotion and our emotion determines how many resources are 
available to us. Our emotions depend upon how we feel physically—our breathing, posture, etc.— and how we represent the world to ourselves internally. When we have cleared our spiritual heart of hypocrisy in our acts of worship, our 
actions are to worship God and we are at the beginning stages of the greater struggle according to al Ghazzali. 


States (affect, emotion) are held or transformed in terms of psychology through moral values that energize us. Our behavior is the result of the state we are in at the time. Our emotional state governors our behavior. Behavior is the result 
of how we represent the information from our senses internally as well as our muscular tension, posture, physiology. 


We have the resources we need to succeed. We have to learn how to access them. We need to learn to take direct control: Once we learn to manage our states (emotions), according to abGhazzali, we can modify our behavior. There is 
a difference of how people react to the same state. The difference depends on their model. 


One of the best methods which al-Ghazzali uses over and over again in the Alchemy is that of what is today called reframing: changing the way we evaluate what something means. If our culture teaches us that change is a failure of 
opportunity for learning, we need to become resourcefil, to realize that nothing has power over us but the power we give it by our own conscious thoughts. The meaning of any experience depends on the frame we put around it. If we 
change the context or reference point, the process changes. 


We can reframe by context reframing or content reframing. With context reframing, we take a bad experience and show it in another way. With content reframing, we drastically change how we see, hear, or represent a situation. We 
learn to change the way we represent a situation so we feel differently about it. Now we are at the level of choice instead of reaction. By learning to reframe, we change our emotions so that they empower us. We can either associate or 
disassociate. If we associate consciously, we learn to change the way we represent things, thereby changing our behavior. We have to aim for congruence between our spiritual heart (mind) and body. 


Clarity of Moral Values 


Clarity of values gives us a sense of who we are and why we do what we do. If we have an internal conflict between our values and our strategy, we will not succeed. Values determine what really matters in life. They provide us with a 
basis from which to make sound judgments about what makes life worth living. 


AlGhazzali refers to verses 23:1-10 of the Quran as an example of believers who have succeeded by incorporating Quranic values: 


Surely, the ones who believe prospered, those, they, who in their formal prayers are ones who are humble and they, those who from idle talk, are ones who tum aside and they, those who the purifying alms are ones who do give and 
they, those who of their private parts, are ones who guard, but from their spouses or from what their right hands possessed. Truly, they are ones who are irreproachable. Whoever was looking for something beyond that, then, those, they 
are the ones who tum away. And those, they who their trusts and their compacts are ones who shepherd and those, they who over their formal prayers are watchfill, those, they are ones who will inherit. (Q. 23:1-10) 


AlGhazzali then summarizes the verses to describe a person of good character. 


Aperson of good character is he who is modest, says little, causes little trouble, speaks the truth, seeks the good, worships much, has few faults, meddles little, desires the good for all, and does good works for all. He is compassionate, 
dignified, measured, patient, content, grateful, sympathetic, friendly, abstinent, and not greedy. He does not use foul language, nor does he exhibit haste, nor does he harbor hatred in his heart. He is not envious. He is candid, well-spoken, 
and his friendship and enmity, his anger and his pleasure are for the sake of God Most High and nothing more. !° 


In the Alchemy (as well as in the Revival), al-Ghazzali devotes the major part of the work to clarity of moral values by describing in great detail what he calls the Destroyers and the Deliverers. He not only describes them in each of those 
parts, but offers treatment as to how to get rid of them (the Destroyers) or how to incorporate them into our personality (the Deliverers). Doing this clarifies the moral values of the one who submits to God’s Will 


As a result of the performance of the acts of worship, if accompanied by Divine Grace, the one who submits to the Will of God will be receptive to the adoption of positive dispositions (the Deliverers) like temperance, courage, wisdom, 
and justice and be able to avoid negative dispositions (the Destroyers) like anger, fear of other than God, cowardice, lust, envy, apathy, preconsciousness (knowing that you do not know), unconsciousness (not knowing that you do not 
know) and overconsciousness (knowing but deceiving the self about it), but only on the condition that others benefit from the positive dispositions one has attained. This, then, makes it obligatory on the one who has submitted to the Will 
of God to come to know and act upon the commands that underlie the relationship of self to others. 


Energy 


The entire human organism is a complete system that nukes use of energy transformed from food and air to satisfy its various natural dispositions. Perception (external and internal senses) and motivation develop, according to traditional 
psychology, from the animal soul. Motivation is the seat of impulses towards inclinations which are imprinted on the external or internal senses and then, through filtering into what is called the practical intellect (the mind), a response is 
given. Three energy sources are active in this perspective: natural (venial, tabitya), vital (arterial, nafsaniyah), and nervous (hawantyah). These transformed energies are distributed throughout the body. The heart is considered to be the 
point of contact between the energy of the body and that of the self: 


Without the necessary energy, which according to al- 
Ghazzali comes from spiritual practices, we reach a state of hoplessness and despair. For instance, if someone asked: “If one has been condemned to hardship, what is the benefit of the greater st 2” Al-Ghazzali explains this attitude: 


Your question is valid. These words are correct in that they are the cause of the illness of our heart. That is, when a sign ofa concept that a person has been condemned to hardship falls upon his heart, they cause him to make no effort, neit 


u 


The Third Fundamental: Actions 


(Behavior) 


Knowledge alone is not sufficient for we who accepted the trusteeship of nature and were endowed with the Divine Spirit which includes our abilities to choose, to discern, and to gain consciousness of our “self.” It is through actions based 
munkar) and jihad or struggle in the Way of God, the greater struggle of which is the inward struggle of the self (jihad al-akbar). The last two are the major concern of traditional psychology. 


Bonding Power or Rapport 


Bonding and communicating are aspects of action— 
proof of the extent of transformation through attaining the goal that we had intended. The power to bond with others is an extraordinary human power. It comes in the true sense when bonding develops from the heart and not from either the 


AlGhazzali quoting from the Quran, the Prophet and the Companions mentions how important it is to eat with other people and to perform the formal obligatory prayer with other people. 


Communicators 


Believers should conceivably be master communicators on all three levels— 
with self, with others and with the Source. How we communicate determines the quality of our lives. Through spiritual disciplines like, for example, prescribed fasting, believers are given an opportunity, a challenge. If they are able to comm 


Relationship To Others 


AlGhazzali discusses knowledge (cognition), states (affect) and action (behavior) in three relationships: our relationship with others; our relationship with our Creator-Guide; and our relationship with our “self” 


The model for this is the sunnah of Muhammad who said, “I was sent to complete the noble qualities of dispositions,” explaining that God loves the positive dispositions and not the negative ones. AL 
Ghazzali also quotes another Tradition in this regard, “By Him in whose hand is my life, no one shall enter paradise except the one who has positive dispositions.” Al 
Ghazzali says, “God taught [Muhammad] all the fine qualities of disposition, praiseworthy paths, reports about the first and last affairs, and matters through which one achieves salvation and reward in future life and happiness and reward in 


Quoting the Traditions, al-Ghazzali shows the relationship established by the Prophet with others. 


And the Messenger said: “There are not two persons who love each other for the sake of God that the one most beloved by God is the one loves the other the most.” And he said: “God Most High says: ‘My love is a right for those who vi: 
And he said: “A man was going to visit a friend. God Most High sent an angel in his path who asked: ‘Where are you going?’ He replied: “To visit such-and- 
such a brother.’ (The angel) asked: ‘Do you have some business with him?’ He said: ‘No.’ (The angel) asked: ‘Are you related to him in some way?’ He said: ‘No.’ (The angel) asked: ‘Has he done something good for you?’ He answered 


AlGhazzali describes relationships with others ranking them in degrees. 


The first degree is that you love someone for some reason linked with him, but that motive is religious and for the sake of God Most High; as you like your teacher because he teaches you knowledge. That friendship is ofa divine nature sins 
Many religious scholars and worshippers have had friendships with the rich and powerful for this reason. Both were counted as friends for the sake of God Most High. Moreover, if one loves his own wile because she keeps him from corrt 


The second degree is greater. It is that one love a person for the sake of God without having any expectations from him, instead, it is by reason of obedience to God and for the love of Him that he loves the other. Moreover, because he is : 


such friendship is divine. It is greater because this arises ftom the excess of one’s love of God Most High, so much so that it reaches the boundaries of passionate love. Whoever is in love with someone, loves (that person’s) district and neis 
13 


Establishing the Relationship 
Between the Self and Our Creator-Guide 


This relationship is established, according to al- 
Ghazzali, through the commands of worship (ibadah), which are the most fundamental means of communication between our “self” and God. They embody the same three aspects: knowledge (cognition), states (affect, process) and action ( 
Ghazzali explains: 


Know that object and kernel ofall acts of worship are the remembrance of God Most High; that the buttress of Islamis obligatory formal prayer, the object of which is the remembrance of God Most High. As He said: Surely (formal) pray 
Reading the Quran is the most meritorious of the acts of worship, for the reason that it is the word of God Most High: (reading or reciting it) is remembering Him Everything that is in it all cause a renewal of the remembrance of God, may F 
Thus the inner mystery and the kernel of all of the acts of worship are remembrance. Indeed, the basis of Islam is the declaration: “there is no god but God’; this is the source of remembrance. All other acts of worship stress this remembrar 
This remembrance must be continuous. Ifit is not continuous, it should be most of the time; for salvation is tied to it. For this He said: And remember God much; perhaps you will be successful. (Q. 62:10) He says that if you have the hope « 
And for this He said: Those who remember God standing, sitting, and lying down. (Q. 3:191) He praised these people because they do not neglect (remembrance) standing, sitting, lying down, or in any condition. And He said: Remember t 


The Messenger was asked: “What is the best of acts?” He answered: “That you die with your tongue moist with the remembrance of God Most High.” And he said: “Should I not inform you of the best of your actions— 
the most acceptable to the King, may He be exalted— 
and your highest degrees, that which is better than giving alms of silver and gold, and better than shedding your blood in battle against enemies in defense of the faith?” They asked: “What is that, O Messenger of God?” He said: “The remer 


4 Tn sumnary, the strength of one’s love for God Most High is in accordance with the strength of one’s faith. The stronger one’s faith, the more overwhelming one’s love is. '5 


Know Your “Self” 


The most important relationship for the purposes of traditional psychology is that of our relationship to our “self.” Our “self” as we have seen, consists of body, spirit, soul and spiritual heart. We turn now to the Alchemy’s Prolegomena (adı 
Ghazzali, it does not appear in the Revival) where al-Ghazzali explores how to come to know the “self” in great detail. 


s*koksksksk 


The traditional method of teaching a text is for the teacher to read it part by part with a class of students and then comment on what the text is saying. This is the method used next taking just the first subsection of Topic One of the Prolegor 
Ghazzali’s writings in the Alchemy which are inset for clarity. If we were sitting in al-Ghazzali’s classroom, this is the method he would be using. 


Notes to the Introduction 
1 See works like Timeless Healing: The Power and Biology of Belief by Herbert Benson; Why God Won’t Go Away: Brain Science and the Biology of Belief by Andrew Newberg, Eugene D’Aquili and Vince Rause; and Handbook of Re 
2 Other well known writers and poets born in Tous include Abu Yazid Bistami, Husayn bin Mansur Hallaj, Abu Said Abil-Khayr, Nizam al-Mulk, Ferdousi and Umar Khayyam. 


3 See Bibliography to the Introduction for the numerous books that detail the life of al-Ghazzali. It is interesting to note that al- 
Ghazzali wrote the Alchemy of Happiness when the First Crusade ruled Jerusalem. Saladin arrived on the scene seventy-seven years after al Ghazzali’s death. 


4 See below for the definition of traditional psychology which historically was called the science of ethics or practical wisdom (hikmat al-amali). 
5 Knowledge and the Sacred, p. 68. 

6 Alchemy, p 841. 

7 This is a clear distinction with modern secular psychology which is limited to only treating a human being part by part instead of holistically. See Alchemy p 817. 
8 Alchemy, p 358. 

9 Alchemy, p 116. 

10 Alchemy, p 525. 

11 Alchemy, p 780. 

12 Alchemy, p 358. 

13 Alchemy, p 360. 

14 Alchemy, pp 221-222. 

15 Ibid. 


al-Ghazzali’s Foreword to 
The Alchemy of Happiness 


In the name of God, the Merciful, the Compassionate 
Thee do we ask for help 


Abundant gratitude and thanks, in the number of the stars in the sky, the droplets of the rain, the leaves of the trees, the grains of sand in the desert, and the particles of the earth and the sky, to that God Whose attribute is Oneness, and 
Whose special nature is Majesty and Grandeur, Greatness and Superiority, and Glory and Goodness. No created being is cognizant of the perfection of His Majesty. No one other than He may penetrate the true reality of His knowledge; 
indeed, the declaration of our inability to do so is the limit of the knowledge of the truly righteous. The confession of (their) shortcomings in praising and appreciating Him is the furthest limit of the angels’ and the prophets’ appreciation of 
Him 


The farthest limit (achieved by) human reason through the principles of the Illumination of His sublimity is bewilderment. The ultimate end of the journey of the wayfarers and disciples in their search for proximity to His awesome beauty is 
astonishment. Abandoning hope in the principle of (striving for) the knowledge of Him is the denial of His attributes while the claim to a perfèct knowledge of Him is the imagining of a similitude and a likening. The portion for all the eyes 
that would gaze upon the beauty of His essence is bedazzlement, and the fruit of the contemplation of the wonders of His creation to all intellects is necessary knowledge. 


Let no one reflect upon the Nature and the What of the vastness of His essence! Let no heart neglect for one moment the wonders of His creation and (question) the nature and origin of His existence, so that one necessarily recognizes 
that all are the signs of His power and the lights of His grandeur. All these are the inventions and marvels of His wisdom All are the rays of the beauty of His presence. All are His; indeed, the existence of all things is (but) a ray of the light 
of His existence. 


Praise be to Muhammad the Chosen One, upon whom be the peace and blessings of God, who is the lord of the prophets and the guide and the way for the believers. He is the trustee of the secrets of divinity, chosen and selected by the 
Divine Presence; and (praise be) to his helpers and the people of his house, each one of whom is a model for the nation and a discloser of the Way of the Religious Law. 


Now, know that mankind was not created frivolously or upon a whiny instead, his role is grand and his peril is great. Though man is not eternal and does not live forever, though his body is earth and clay, the truth of his soul is exalted and 
divine. His essence—though it is mixed and permeated in the beginning with bestial, wild, and devilish characteristics—is cleansed of these impurities and becomes fit for the Divine Presence when he strives to repent. 


From the lowest of the low to the highest of the high, all the dips and rises are (man’s) work. The lowest of the low is he who descends to the level of beasts, ferocious animals, and devils. He is the prisoner of his carnal appetite and 
anger. The highest of the high is he who attains the level of the angels and is liberated from his carnal appetite and anger. Both of them (appetite and anger) become his prisoners and he their ruler. When he attains such sovereignty, he 
becomes worthy of service to the Divine Presence, and such worthiness is the attribute of the angels and the perfection of the state of man. When he enjoys the pleasure of the beauty of the Divine Presence, he will not be able to withhold 
himself from its contemplation for one moment. Gazing upon that beauty becomes his heaven. That “heaven” which is the result of the appetite of the eyes, the genitals, and the stomach will be abridged for him. 


Since the essence of man is, at the outset of creation, deficient and base, it is not possible for him to attain the stage of perfection from this deficiency without strenuous effort and treatment. 


al-Ghazzali’s Excursus 


Just as that alchemy that transforms copper and bronze to the purity and beauty of pure gold is difficult and not known by everyone; so too the alchemy that will transform the essence of man from his baseness and bestiality to the purity 
and preciousness of the angelic state in order to achieve everlasting happiness is also difficult and not known by all. The purpose of this book is to describe the compounding of this alchemy which, in truth, is the alchemy of eternal 
(spiritual) happiness. With this in mind, I have named this book The Alchemy of Happiness. 


The noun Alchemy is preferred because the difference between copper and gold lies not in yellowness and the reward of this alchemy is nothing more than (mere) wealth in this world. How long does this world itself last? How great is the 
difference between bestial and angelic attributes, from the lowest of the low to the highest of the high? But, the fruit of this Alchemy of Happiness is eternal; there is no limit to it! Its varieties of pleasure have no end, nor shall any 
annoyance tarnish its pleasure. 


Know that the philosopher’s stone (of the alchemist) is not to be found in any old woman’s cupboard; rather it is found in the treasury of kings. So, too, the alchemy of happiness is not everywhere; it is in the Divine Treasury. And the 
Treasury of God is the essence of the angels in the heavens and the hearts of the prophets on earth. So, whoever, other than the noble prophets, seeks to achieve this alchemy is in error. In the season of the Resurrection, his insolvency 
will be disclosed and his false coinage made public. His imaginings will disgrace him, and it will be said to hin: Now We have removed from thee thy covering and piercing is thy sight this day. (Q 50:22) 


Of the greatest of the mercies of God Most High, one is that He sent 124,000 prophets to mankind for this purpose: to teach them the formula of this alchemy and to inform them how to place the soul (dil) in the crucible of striving, and 
how to cleanse from it the immoral characteristics from which come the wickedness and tarnishing of the soul, and how to draw the praiseworthy attributes to it. It was for this, as God Most High himself gloried in His Own sovereignty 
and purity, that He further glorified (Himself) by sending the prophets, may God bless them all. And He tasked them, saying: 


All that is in the heavens and all that is in the earth glorifieth God, the Sovereign Lord, the Holy One, the Mighty, the Wise. It is He Who hath sent among the unlettered ones a messenger of their own, to recite unto them His revelations 
and to purify them, and to teach them the Book and Wisdom, though before (this) they were indeed in manifest error. (Q. 62:1-2) 


This purifying them is to cleanse them of the unbecoming traits that are the attributes of brutish beasts. Teaching them the Book and Wisdom is that mankind be clothed in the raiment of angelic attributes. 


The object of this alchemy is to strip away all that should not be (the attributes of deficiency); and to adorn (a person) with what should be (the attributes of perfection). The secret of this alchemy is that one must turn away from this world 
and bring oneself to God Most High, as He first taught the Prophet (S), saying: Remember the name of thy Lord and devote thyself to Him, a great devotion. (Q. 73:8) The meaning of devotion is to cut oneself off from all else and give 
one’s selfto Him in its entirety. 


In short, this alchemy is that, but its explanation is lengthy. 


Chapter 1 


On Remembrance of Death and the Afterlife 


Know that there are two (kinds of) journey: one is outward, the other is inward. 


Know that for whoever has come to know that the end of his affair in all circumstances is death, that his dwelling is the grave, and his guardians are Munkar and Nakir, and his rendezvous is the Resurrection, and his destination is heaven 
or hell—We seek refiige with God!—there is no consideration more important for him than the consideration of death. There is no planning more pressing for him than planning the provision for death, if he be intelligent. As the Messenger 
(S) said: “Astute is he who has reined in his self and worked for what is after death.” Whoever remembers death frequently will perforce busy himself with preparing the provisions for that. He will find the grave a garden of the gardens of 
Paradise. Whoever forgets death, all his ambition is (for) the world and he remains neglectfill of the provisions for the Hereafter. He will find the grave a cavern of the caverns of hell. For this reason, remembering death is a great virtue. 


The Messenger (S) said: “ Be frequent in the remembrance of the demolisher of (one’s) being! ” “O ye people who are occupied with the pleasures of the world! Remember that which devastates all pleasures!” And he (S) said: “If 
animals were to know that which ye know about the account of death, people would not eat any fat meat.”! ‘Ayishah (R) said: “O Messenger of God, is there anyone of the degree of the martyrs?” He answered: “There is: the person 
who remembers death twenty times a day.” The Messenger (S) passed by some people whose laughter was loud. He said: “Mix into your gathering the remembrance of that which will darken all pleasures.” They asked: “What is that?” 
He replied: “Death.” 


Anas (R) says that the Messenger (S) said: “Multiply the remembrance of death; that will make thee an ascetic in this world and atone for thy sins.” And he (S) said: “ Jn death there is a preaching. ” Death is enough to give counsel to 
mankind. The Companions (R) heaped much praise upon a person. The Messenger asked: “How is the talk about death on his soul?” They said: “We have not heard him mention death.” He said: “Then, he is not as ye suppose him to 
be.” And Ibn ‘Umar (R) says: “I went to the Messenger (S) with ten persons. One of the Helpers asked (the Messenger): ‘Who is the most astute and the most generous of the people?’ He answered: ‘He who remembers death 
frequently and who is active in preparing the provisions for the Hereafter. They are the astute who carried the honor of the world and the munificence of the Hereafter.” 


Ibrahim Taymi says: “There are two things which take away the ease of the world from me: one is the remembrance of death, the other is the fear of standing before God Most High.” Every evening, ‘Umar ‘Abd al-‘Aziz assembled the 
jurisprudents and they would confer with talk of death and the Resurrection until they were weeping like people who have a corpse before them When Hasan Basri held an assembly, his talk would all be of death, hell, and the Hereafter, 
and nothing else. A woman complained to ‘Ayishah (R) of the hardness of her own heart. (‘Ayishah) said: “Remember death often so that thou become compassionate.” She did that and the hard-heartedness left her. She returned and 
gave thanks (to ‘Ayishah). 


Rabi‘ Khaytham had dug a grave in his dwelling. He would lie in it several times every day to renew his remembrance of death and would say: “If I forget death for an hour, my soul becomes black.” Someone said to ‘Umar ‘Abd 


al-‘Aziz: “Remember death frequently. If thou art in torment, that will console thy soul; if thou art in ease, it will render thee miserable.” Abu Sulayman Darani says: I said to the mother of Harun: ? ‘Dost thou love death?’ She said: ‘No.’ I 
said: ‘Why (not)?’ She said: ‘IfI become a rebel in my humanness, I do not want to see Him How can I desire to see the King Most High with many sins?” 


Excursus: [There Are Three Aspects to the 


Remembrance of Death] > 
Know that there are three aspects to the remembrance of death: 


One is the remembrance by the heedless. He is involved with the world. He remembers (death) and loathes it, fearing that he will be deprived of the carnal pleasures of the world. As a result, he despises death and says that it is a bad 
affair that is before (him) and, alas, that this world with all its delights must pass! Remembrance in this manner drives him far ftom God Most High. However, if in some manner the world becomes a cause of misery for him and his soul 
comes to loathe the world, it is not without benefit. 














The second is the remembrance by the repenter. He does this so fear will have more domination over him and so that he will become firmer in (his) repentance and be more avid in mending the past. The spiritual reward for this is 
immense. The repenter does not loathe death, but he loathes the hastening of death, fearing that he will have to go unprepared. Loathing in this manner holds not harm. 


The third is the remembrance by the knower. It is of the promise of the sight (of God) after death, and the rendezvous of the friend is not forgotten. It is always before one’s eye. Moreover, he is in the hope of that. As Hudhayfah said at 
the time of death: “ The beloved has come at (the time of) want.” The friend has come at the time of need. And he said: “O Lord God, if Thou knowest that I prefer poverty to riches, that I prefer illness to good health, that I prefer 
death to living, make my death easy so that I may obtain peace of mind by seeing Thee.” 


Beyond this degree, there is another degree, greater than this, (in) which one does not loathe death, nor does one seek it, nor does one desire either its hastening or its delay. Instead, one prefers that which God has decreed, and he has 
abandoned his own sway and necessity. He has reached the station of contentment and surrender. This is that time when death comes to his mind. He thinks about death in most states. For if, in this world, one is in (a state of) witnessing, 
and the remembrance of Him dominates the soul, death and life are both one to him In all conditions, he will be immersed in the remembrance of God Most High. 


The Remedy for the Remembrance of Death’s Making 


an Impression Upon the Soul 


Know that death is a tremendous mutter and a great danger, but the people are heedless of that. If they do remember it, it does not make an impression on their souls either; for their souls are so immersed in the business of the world that 
there is no room left for anything else. For this reason, they obtain no pleasure in the praising and remembrance of God Most High. For this reason, the remedy for this is that one seek solitude and empty the soul for an hour to take care 
of this—as the person who wants to cross a desert empties his soul of all things for the planning of that—and one says to oneself that death is near and it may be that it will be today. If thou art told to go to a dark vestibule * where thou 
dost not know whether there is a well in the vestibule or a stone on the way, or some void, thou will be very fearful and thy boldness will depart. Well, the obscurity of thine affair after death and thy danger in the grave is not less than that. 
How dost thou dare to neglect this? 











The best remedy for this is that one consider one’s own contemporaries who have died. Recall their images: how each one of them was in his own dignity and affairs. How excessive was their delight in the world! How heedless of death 
they were! Then, suddenly death came and stole them away, a people unprepared. Now, they are in (their) graves. How their bodies and limbs have fallen apart! What use are the worms fallen upon their flesh, skin, eyes, and ears making 
(of them)! They have fallen to this state. Their heirs have divided their wealth and are eating well. Their wives are walking abroad with different husbands and have forgotten them So, one should meditate upon his contemporaries, one by 
one, about their recreation, laughter, and negligence; (about) their occupation with the management of affairs so that they labored much for twenty years to achieve what they desired—and their shrouds were being washed in the filler’s 
shop while they were unaware. Then, one says to oneself: “Thou, too, are like them, and thy heedlessness, greed, and stupidity is like their heedlessness. This good fortune has appeared to thee, that they have gone before thee so that 


thou mayest learn a lesson. Fortunate is he who is given counsel through another.’ 








Then, one looks at one’s hands, feet, fingers, (and toes), ° and at ones eyes and tongue and reflects: all of these will come apart, one from another. Very soon, they will become the fodder of worms. One imagines one’s image in the 

grave: stinking, spoiled carrion, collapsed upon itself: Tell thyself these and their like for an hour each day. Perhaps one will find some awareness of death inside one, because the remembrance of the external has no effect upon the soul. A 
person always see a corpse being carried and he always thinks of himself as looking on. He thinks that he will be a spectator at death. He has never seen himself dead, and whatever one has not seen, does not come to the imagination. 
About this, the Messenger (S) said in a sermon: “Thou speakest the truth! This death has not been ordained for us. Thou speakest the truth! These corpses that are being carried are travelers who will soon return. They will bury them in 
the earth and they will devour their inheritance; and they are heedless about their own (fate)!”” Most reasons for not remembering death are the length of hope, and that is the root of all corruptions. 


Disclosing the Virtue of Short Hopes 


Know that from whoever [imagines in his soul] ’ that he will have a long life and that his turn for death will be long delayed, no (beneficial) religious act will come. He says to himself: “There is a (long) time ahead of me. Thou wilt be able 
to repent and worship whenever thou wishest,” and immediately he takes up the way of ease. In any case, when he supposes his death to be near, he busies himself with planning, and this is the root of all kinds of happiness. The 
Messenger (S) said to ‘Umar: “When thou arisest in the morning, say not to thyself that thou wilt be alive in the evening, In the evening, say not to thyself that thou wilt be alive in the morning. Take the provision for death from life. Take 
the provisions for illness from good health, for thou knowest not what will happen to thy reputation with God Most High tomorrow.” And he (S) said: “I do not fear anything for you as much as I fear two traits: following passions and 
holding the hope for a long life.” 


Usarmah ® bought something on a month’s credit. The Messenger (S) said: “Art thou not astonished by Usamah who has bought something on a month’s credit? Verily Usamah has long hopes . Surely, Usamah has a long hope in life! By 
that God at Whose command is the breath of Muhammad, I do not close my eyes when I do not suppose that death will come (upon me) before I open them (again). I do not put a bite of food in my mouth when I do not suppose that it 
may remain in my throat because of death.” Then, he said: “O people! If ye have intelligence, consider yourselves dead. By that God at Whose command is the soul of Muhammad, that which has been promised you will come and ye will 
not obtain any release from it.” The Messenger (S), when he spilled water (for purification) would immediately perform the dry purification. They would say that there is water nearby. He would say: “Perhaps I shall not live until we reach 
the water.” 


‘Abdullah Mas’ud ° says: “The Messenger (S) drew a square and (then) drew a straight line in the middle of that. From both sides of that line, he drew short lines, and he also drew another line outside that square. He said: ‘The line that is 
inside the square is a human being. The square is the hour of death enclosing him and from which he may not leap out. The short lines on both sides of him (are) the hardships and calamities of his passage. When he escapes one, he falls 
into another, until he falls down—the falling of death. This line outside the square is his hope and expectation, for he always thinks of some matter that, in the knowledge of God Most High, will be after this death.” !° 


And the Messenger (S) said; “A human being becomes older each day while two things of his become younger: the necessity for wealth and the necessity for life.” In the Traditions, it is related: “Jesus (A) saw an old man working with a 
spade in his hand. (Jesus) said: ‘ʻO Lord God, take hope away from him’ (The old man) dropped the spade and lay down. When an hour had passed, (Jesus) said: ‘O Lord God, give him hope.’ The old man stood up and resumed 
work. Jesus (A) asked (the old man): “What was this?’ He answered: ‘It came in my soul: why am I working? Thou hast become old and will die soon. I put the spade down. Then, it came again in my soul: Thou wilt certainly need bread 
until thou diest. I stood up again (to work).” 


The Messenger (S): “Desire ye to go to Paradise?” They said: “We so desire.” He said: “Shorten your hope and hold death before your eyes continuously. Have shame before God Most High as is due Him” An old man from Rayy !! 
wrote a letter to someone: “‘After (the salutation), the world is a dream and the Hereafter is awakening and in between is death. All that we are in is confised dreams. 


Disclosing the Reasons for Long Hopes 


Know that a human being pictures a long life in his soul for two reasons: one is ignorance and the other is the love for this world: 


As for the love for this world, when it has become dominant, death will take away that friend '? from him He will certainly become (death’s) enemy and will not be agreeable to it. A human being tosses away all that is not agreeable to 
him and deceives himself: He pictures all that conforms to his desires in his soul. So, he always supposes that life, wealth, wife, children, and worldly chattels will not cease and he forgets the death which is contrary to his aim. If it occurs 
to his mind some times, he procrastinates. He says: “Be patient, O man, there is time ahead to prepare for the matter of death.” When he matures, he says: “Be patient, O man, until thou becomest old.” When he becomes old, he says: 
“As long as thou hast this life, thou mayst prepare the chattels for this child, thou shouldst get a wife for this son, and (then) thou mayest empty thy heart of them; and thou mayest drain the water from this property so that thy mind will be 
at ease with regard to food. Then, thou wilt take pleasure in worship. And thou shouldst chastise that enemy who rejoiced at thy misfortune!” 


In that manner, he delays until he is at leisure, but from each task, ten more tasks are born. This fool does not know that he will never be free of the world, except by leaving it. So, he supposes that he will have free time, and he delays in 
the same way, day after day, until suddenly death appears and he is left in regret. It is for this that most of the cries from hell are about procrastination. The root of all of these is the love for the world and the neglect of that which the 
Messenger (S) said: “Love as much as thou wishest; it will be taken from thee.” 


As for ignorance, it is that one place confidence in youth and not know this much: that before one dies, a thousand children and young people will die and the number old people in the town will decrease, because they do not reach old 
age, save a few. Also, he supposes that in good health sudden death is remote. He does not know even this much that sudden death is rare, but sudden illness is not remote. All sicknesses are unexpected and when sickness comes, death 
may come. Moreover, fever is the predecessor of death and the death ofa sick person is not unusual. 


Therefore, the planning for death must always be placed before one, but like the sun that will quickly fall upon it, not like a shadow that always goes before one and that is never reached. 


The Remedy for Long Hopes 
Know that remedy is the repelling of the causes. When thou hast known the cause, one must occupy oneself in warding it off 


Now, we have stated the remedy for the love for the world in the chapter about Love. '° In short, whoever knows the world well does not love it, for he knows that its pleasures are but for a few days and they will necessarily be canceled 
by death. At the same time, (the world) itself is miserable and loathsome and not devoid of grief; and a person is never free of those. Whoever contemplates the length of time of the Hereafter and the brevity of the lie in this world knows 
that selling the Hereafter for this world is like the person who prefers a dirham in a dream to a dinar when awake, for the world is like a dreamt The people are asleep; when they die, they will awaken. 


As for ignorance, one treats it with pure thoughts and true spiritual insight, for one knows that since death is not under one’s control, it will not come at the time one wishes (it to do so), so that one could place any confidence in youth or 
other matters. 


The Degrees of Long Hopes 


Know that people differ in this. There is the person who wants to be in the world forever, as God Most High said: ( Each one) would like to be allowed to live for a thousand years . (Q. 2:96) And there is the person who desires to 
attain old age. And there is the person who has hope for no more than a year and does not plan for the following year. And there is the person who has no hope beyond today and does not plan for tomorrow. As Jesus (A) said: “Be not 
anxious about the sustenance of tomorrow, for if death remains (away), sustenance also renmins. If life does not remain, why bear the sorrow of life and the sustenance of others?” 


And there is the person who does not even have hope for an hour, just as when the Messenger (S) performed the dry ablution when the water was spilled lest he not (live long enough to) reach water. And there is the person for whom 
death is before his eye and never absent, as when the Messenger (S) asked Mu‘adh about the true nature of his faith. (Mu’adh) said: “I do not lift a foot (to step) that I do not suppose that I will never lift another.” Aswad the Ethiopian 4 
was performing formal prayer. He was looking from side to side. He was asked: “Why art thou looking about?” He replied: “I am looking to see from which direction the Angel of Death shall appear.” 


In sum, people differ in this. For everyone whose hope does not exceed a month, there is an excellence superior to him whose hope is for forty days and the effect of that will appear in his behavior. A person for whom two brothers are 
absent—one who will arrive ina month, the other in a year—makes arrangements for the one who will arrive ina month and delays the arrangements for the other. Thus, there is the person who supposes his hope is short, but whose sign 
is beginning early, hastening in work, and in considering each breath—one by one—a booty |° giving hima reprieve. As the Messenger (S) said: “Take five things before five things as booty: youth before old age, good health before 
illness, wealth before poverty, leisure before occupation, and life before death.” And he (S) said: “There are two blessings of which most people are cheated: good health and leisure.” And when he (S) would see the signs of heedlessness 
among the Companions, he would cry among then “Death has come and has brought either happiness or hardship.” 


Hudhayfah says: “There is not a day when at dawn a crier does not cry: “O people, set out! Set out!” Dawud Tayi was seen hastening to formal prayer. He was asked: “What haste is this?” He replied: “There is an army waiting for me at 
the city gate—he meant the dead in the graveyard. Until I am taken or not taken, I shall not rise from that place.” Abu Musa Ash‘ari strove earnestly at the end of his life. They asked him: “What would happen if thou wert to be gentle 
(with thyself)?” He said: “Horses that are raced make their greatest effort at the end of the course, and this is the end of the course of my life. Death is come near; I shall not refrain from any effort.” 


Disclosing the Agonies of Death and the Hardship of Dying 


Know that ifa human being had nothing before him except the tearing out of the soul and the hardship of that, he ought to find no pleasure in the world for fear of that—if he had intelligence. For, ifhe fears that a Turk will enter his house 
to strike him with an iron-headed mace, he would not have any pleasure in eating and sleeping for fear of that. It may be that (the Turk) will not come, but the coming of the Angel of Death and his taking (one’s) life is certain. This is surely 
more terrifying than the mace ofa Turk. Moreover, not fearing (death) is because of heedlessness. The pain of dying is so great that all are in agreement that it is more difficult than that a person be cut to pieces with swords, or that he be 
torn in two. (This is) because the pain of a wound is from that place where the wound is struck. Awareness reaches the soul and it is apparent how much pain the soul experiences from the sword in the place of the wound. From this the 
pain increases, moving to all one’s parts. 


The tearing out of the soul is a pain that appears in the soul itself all of its parts are drowned in it. The silence of that person is from powerlessness, for his tongue is struck dumb by its severity and the intellect is stupefied. The person 
knows this who has tasted it, or knows and experiences it by the light of prophethood before tasting it. As Jesus (A) says: “O disciples, offer supplication that God Most High make the giving up of the ghost easy for me; for I so fear 
death that I shall die of the fear of dying.” And at that time, our Messenger (S) was repeating: “ O God, make easy upon Muhammad the agony of death.” ‘Ayishah says: “I have no hope for anyone whose dying is easy. I saw the 
hardship of the dying of the Messenger (S). During that time he was saying: ‘O Lord God, when Thou bringest out the soul from among the bones and nerves, make easy upon me this suffering.”” The Messenger (S) described that pain 
and said: “Every dying is like three hundred blows with a sword.” And he (S) said: “The easiest death is like the thom which hangs from wool (fabric) and is impossible to remove from it easily until it is pulled and all of the fibers and its 
parts unravel.” 


The Messenger (S) went to a sick person at the time of the agony of death and said: “I know what kind of pain is within hiny there is not a vein in his body that is not a separate agony.” ‘Ali (R) said: “Fight in battle until ye are killed, for a 
thousand blows of the sword is easier for me than dying,” !° Jesus (A) passed through a cemetery with a group of the Children of Israel. They offered supplications until God Most High brought (one of the dead) back to life. He said: “O 
people! What do ye want of me? It is has been fifty years since I died, and the bitterness of the agony of death is still with me.” 


In the Traditions, it is related: “The agony of death for the believer for whom degrees in heaven remain (to be earned) is hard for him until he achieves them. The agony of death of the unbeliever who has done good works is made easy in 
exchange for any right due him” In the Traditions, it is related that sudden death is the ease of the believer and envy of the sinner.” And in the Traditions, it is related: “When Moses (A) died, God Most High said to him: ‘How didst thou 
find thyself in death? (Moses) answered: ‘Like a bird being roasted alive; it cannot fly, nor can it die to escape.” ‘Umar asked Ka‘b Ahbar: “What is the agony of dying like?’ (Ka‘b) replied: “As though a thomy branch has been put 
inside a person, each thorn clinging to a vein, and a powerful man is pulling it out.” 


The Calamities of the Agony of Dying 
Know that besides this pain, there are three calamities of terror awaiting one: 


One (calamity) is that the form of the Angel of Death is seen. In the Traditions, it is related: “Abraham (A) said to the Angel of Death: ‘I desire to see thee in that form when thou takest back the lives of sinners.’ (The angel) said: ‘Thou 
dost not have the strength to endure that.’ (Abraham) said: ‘It cannot be helped.’ !’ (The angel) showed himself in that form to him. (Abraham) saw a black person, stinking, hair standing on end, wearing black garments, smoke and fire 
coming out of his nose and mouth. Abraham (A) fell down unconscious. When he came to his senses, the Angel of Death had resumed his own form (Abraham) said: ‘O Angel of Death! Ifa rebel (against) God were to see nothing other 
than thy form, it would be enough!” Know that the devout will be saved from this terror, for they will see him in a better form, so that ifnone were to see any comfort except his beauty and form, it will suffice. 


Solomon the son of David (A) said to the Angel of Death: “Why art thou not equal among mankind? One thou dost carry off quickly and another thou passest over for a long time.” He answered: “This is not in my hands. I am given a 
paper with the name of each one. I do as I am commanded.” 


Wahb bin Munabbih (R) says: “One day a king, intending to go for a ride, ordered garments to be brought. He donned one which was finer and in the same way, they brought horses, until he mounted one which was finer and went out 
with a great entourage. Out of pride, he would not look at anyone. The Angel of Death came before him in the shape of a poor man in dirty clothes. He greeted (the king). The king did not respond. (The angel) seized the reins of the 
horse. (The king) said: ‘Let go! Dost thou know what thou art doing?’ (The angel) said: ‘O king, I have some business with thee.’ (The king) said: ‘Wait until I dismount.’ (The angel) said: “No! Now!’ (The King) said: ‘Speak.’ He 

brought his head to the (king’s) ear and said: ‘I am the Angel of Death. I have come to take thy soul at this moment.’ The king grew pale and his tongue would not work. He said: ‘Give me leave to return home so as to bid my wife and 
children farewell.’ (The angel) said: ‘No. I shall take thy soul right now.’ Having said that, he seized his soul, and (the king) fell off the horse. (The angel) left that place. He saw a believer and said: ‘I have a secret for thee.’ (The believer) 
asked: ‘What is it?’ (The angel) said: ‘I am the Angel of Death.’ (The believer) said: “Welcome! It has been a long time that I have been awaiting thee. No one dearer to me than thou will ever come. Here! Take my soul!’ (The angel) 

said: ‘Sit down. First take care of the needs and the work that thou havest.’ (The believer) said: ‘I have no work more important than seeing my Lord. (The angel) said: “Now, I shall take thy soul in whatever state thou desirest.’ (The 
believer) said: “Wait until I perform an ablution and stand in formal prayer. When I have prostrated myself, take my soul.’ And he did thus.” 


And Wahb bin Munabbih said: “In some land, there was a king than who no one was greater. The Angel of Death seized his soul. When he went to heaven, the angels said: ‘O Angel of Death, hast thou never felt mercy for the person 
whose soul thou takest?’ He answered: ‘There was woman in the desert, pregnant. She gave birth to a boy. I was commanded to take the life of the mother. I took the soul of the mother of that child and I left the infant lost in the desert. I 
felt compassion for that child and his mother, the (the child) remained lost in that loneliness and weakness.’ The angels said to the Angel of Death: ‘Didst thou see that king with all that greatness, like no other on the face of the earth, 
whose soul thou just tookest?’ He answered: ‘I did.’ They said: ‘He was that child thou didst leave wandering in the desert.’ (The Angel of Death) exclaimed: “ Glory be to the Gracious One for what He wills!” 


In the Traditions, it is related that on the night of the middle of (the month) of Sha‘ban '* a paper is given to the Angel of Death. The name of every person whose soul is to be taken in the coming year is written upon that sheet: one builds, 
one weds, one litigates—yet their names are written on that (paper). 


A‘mash says: “The Angel of Death went to Solomon (A). He stared at one of (Solomon’s) boon companions. When (the angel) had gone out, the boon companion asked (Solomon): ‘Who was that who was staring at me? (Solomon) 
said: ‘The Angel of Death.’ (The companion) said: ‘Is it that he will take my soul? Command the wind to carry me to India so that, ifhe returns, he will not see me.’ (Solomon) commanded the wind to do that. Afterwards, the Angel of 
Death returned immediately. Solomon (A) asked him: “What was the reason fòr thy staring repeatedly at my boon companion?” (The angel) answered: ‘I had been commanded to take his soul at that moment in India while he was here. I 
asked myself how he could travel to India in an hour. I was astonished when I went there and found him there. I took his soul.” The point of this story is that there is no escaping the meeting with the Angel of Death. 


The second calamity is seeing the two angels who are appointed over every person. In the Traditions, it is related that both come with death to see him They say to the servant of God, ifhe is devout: “ May God reward thee with good! 
Thou hast performed many acts of devotion in front of us and thou hast delivered much ease to us.” But, if the servant is a rebel (against God), they say: “ May God not reward thee with good! ” Thou hast committed many 
disgracefill acts and sins in front of us. This is at that moment in the agony of death when the servant (of God) looks outside at the air, his eyes not yet shut. 


The third calamity is that, at the time of dying, he sees his place in heaven or hell, for the Angel of Death says to the devout: “Good news to the friend of God! Thou art bound for heaven!” And to the sinner, he says: “Good news to the 
enemy of God! Thou art bound for hell!” The pain of this is added to the pain of the agony of dying, And, the refuge is with God, these are the terrors one sees in the world, and they are trivial (in comparison) with what he will see in the 
grave and after that. 


Disclosing The Words of the Grave With the Corpse 


The Messenger (S) said: “At the time when the corpse is placed in the grave, the grave says: ‘ Woe unto thee , O son of Adam! In what deception hast thou come to me? Didst thou not know that I am the house of misery, the house of 
darkness, the house of loneliness, and the house of worms? By what wert thou deceived? When passing over me wonderingly, thou wert placing one foot before me and the one after (me)! If he is a righteous, a person answers on his 
behalf: ‘What art thou saying, O grave? He has been just and has enjoined good and prohibited evil.’ (The grave) says: ‘Surely, I shall transform into a green garden for him! Then, his body will become a luminous light and his soul will go 
to heaven.” 


In the Traditions, it is related that when the corpse is placed in the grave and it is tormented, its neighbors (in the graveyard) call out to it: “O straggler, thou at least wert left behind and we came before. Why didst thou not learn a lesson 
from us? Didst thou not see that we came before and our deeds were cut off and thou hadst received a respite? Why didst thou not provide for that which was lost to us?” In that way, all comers of the ground will cry out: “O deceived by 
the appearance of the world! Why didst thou not take a lesson from those who have gone before thee and who were deceived as thou wert?” 


In the Traditions, it is related that when a befitting servant (of God) is placed in the grave, his good deeds surround him and take him down, protecting him When the angels of torment appear at his feet, formal prayer stands forward and 
says: “No! He has stood much for the sake of God Most High.” When they come from the side of the head, fasting says: “No! He has endured much thirst in the world.” When they appear from the side of his body, Pilgrimage and 
fighting in defense of the faith say: “No! He has suffered much in his body.” When they appear from the direction of his hands, charity says: “No! Withhold your hands from him, for he has given away much with that hand.” The angels say: 
“Be happy and blessed!” The angels of mercy come and lay a carpet from heaven in his grave and they make the grave as broad and open for him as the eye can see. They bring a lamp of the light of heaven so that he may be in its light 
until the Day of Resurrection. 


‘Abdullah bin ‘Ubayd '° says that The Messenger (S) said: “When the corpse is placed in the grave, it hears the sound of the footsteps of the people who had come following the bier. No one says anything to him except the grave, which 
says: ‘Have they not told thee much about my nature, terror, and narrowness? Now, what hast thou brought for me?” 


The Questioning by Munkar and Nakir 


The Messenger (S) says: “When a servant (of God) dies and is placed in the grave two angels come, both with black faces and blue eyes. The name of one is Munkar and the name of the other is Nakir. 2° They say: ‘What dost thou say 
about the Messenger?’ If he is a believer, he says: ‘He was the servant of God; he was the Messenger of God, and I testify that God is One and Muhammad is His Messenger.’ Then the grave broadens for him to seventy cubits by 
seventy cubits?! and becomes flooded with light. They say: ‘Sleep.’ He says: ‘Let me go to my own people and speak with them’ They say: ‘Sleep as brides sleep, a sleeping in which nothing will awaken thee except those whom thou 
lovest.’ But, ifhe is hypocrite, he answers: ‘I do not know, but I have heard from people who said something and I said it too.’ Then, they say to the earth: ‘Come together.’ It contracts upon him until all his sides reach each other and he 

remains suffering thus until the Resurrection. 


And the Messenger (S) said to ‘Umar: “O ‘Umar, how dost thou see thyself when thou diest and thy folk place thee ina grave four cubits by a cubit and a half? ? At that time, they will wash thee and put a shroud (on thee), place thee in 
the grave, fill it with earth and go away. Friends will come to the grave—Munkar and Nakir—their voices like thunder, their eyes like lightning, their hair trailing on the ground. They thrust aside the earth of the grave with their teeth and 
seize thee and shake thee.’ He said: ‘O Messenger of God, will I have my reason?’ He said: ‘Yes.’ (Umar) said: ‘Then I shall have no fear and I will suffice for them.” 


In the Traditions, it is related: “Two beasts are put in charge of the unbeliever in the grave, both blind and deaf: In the hand of each one is a staff of iron. They will beat him on the head, as on a bucket with which water is given to camels, 

until the Resurrection. They have neither eyes to see and have mercy, nor ears to heed his cries.” ‘Ayishah (R) says: “The Messenger (S) said: ‘The grave presses so as to press the corpse. If anyone has ever escaped that, it would be 
Sa‘d bin Mu‘adh.”” Anas (R) says: “Zaynab, the daughter of the Messenger (S), received the command. She was placed in the grave and the face of the great Messenger (S) became pale. When he came away, his color became normal 
again. We asked: ‘O Messenger of God, what happened?’ He said: ‘I recalled the falling into the grave and its torment. I was informed that they had been easy with her. With all that, the pressure pressed her grave so that its noise was 

hear throughout the world.” And the Messenger (S): “The torment of the unbeliever in the grave is that ninety-nine monstrous reptiles > are appointed over him Dost thou know what those monstrous reptiles are? Each is a snake with 
nine heads. They bite him, they lick him, they blow upon him until on the Day of Resurrection.” And the Messenger (S) said: “The grave is the first house of the houses of the Hereafter. If it is passed easily, then that which follows it will be 

easier. Ifit is difficult, that which follows it will be harder and more difficult.” 














Know that which follows this: First, the terror of the trumpet’s blast; then, the terror of the Day of Resurrection: its length, heat, and sweat; then, the terror of the presentation of the review and the questioning about sins; then, the terror of 
the giving of the scrolls into the right hand and the left hand; then, the terror of disgrace and shame that will appear from that; then, the terror of the (weighing in the) scales, as to whether the pan of good deeds is heavier than the pan of 
bad deeds; then, the terror of the grievances of opponents and the answering to them; then the terror of the (narrow) bridge (that spans the fires of hell); then, the terror of hell and its guardians, fetters, neck-chains, (the tree of) Zaqqum , 

*4 the fire-pit, snakes, scorpions, and torments. The torments are of two kinds: physical and spiritual. We have related the physical punishments at the end of The Revival in detail—we related all that has come down about them As for 
those which are spiritual, we have related them in the Prolegomena ofthis work. In the same way, we have discussed the true nature of the reason for death, the true nature of the soul and its states after death—all in the Prolegomena. 

Whoever desires to learn the details of the physical punishment should refer to The Revival. Whoever desires to know the spiritual punishment should refèr to the Prolegomena ofthis work, because recounting them in this book? would 
be difficult, and we shall content ourselves with the amount that has been noted here lest the book become (too) lengthy. 


(Visions of the Saints Concerning the Dead) 
Let us conclude the book with stories of the visions that the saints have seen concerning the states of the dead. 


Know that there is no way for the inhabitants of this world to the knowledge of the states of the dead except by means of inner revelation, either in dreams or while awake. Moreover, there is no way to them by means of the senses; for 
(those states) are in another world and all of (our physical) senses are deprived of perceiving them, as the ear is deprived of the perception of colors and the eye is deprived of the perception of sounds. Indeed, there is ina human being a 
special faculty by which one may see the inhabitants of the other world; however, that special attribute is hidden by the crowding of the senses and the (distracting) business of the world. When one finds release from that business in sleep, 
one’s state grows closer to them, and their states stand revealed. It is also through that special faculty that they are informed of us so that they may delight in our good deeds and sorrow at our sins, as has been related in the Traditions. 


The fact is that our knowledge of them and their knowledge of us are not without the intermediacy of the Preserved Tablet, for our states and their states are inscribed upon the Preserved Tablet. When that connection falls to the mind of 
a human being in sleep, he learns of their states from over there; and when that connection falls to them, they lea of our states. The similitude of the Preserved Tablet is a mirror in which are the forms of all things. The human soul is also 
like a mirror, as are the souls of the dead. Therefore, just as the reflection of something appears in another mirror, it appears in us and in them by means of the Preserved Tablet. 


Do not suppose that Preserved Tablet is a physical (body), rectangular, (made of) wood, cane, or something else that one would be able to see with the external eye and to read what is inscribed upon it. Instead, if thou desirest to learn a 
similitude for it, search in thyself too, for the parallel of all that is in creation has been placed in thee, so that by their means there is a way to the knowledge of all of them However, since thou art heedless of thy self, how dost thou come 
to know this? The illustration of this is the brain of the reciter of the Quran who has memorized the entire Quran. Thou mayst say that it is all inscribed in his brain and he looks at it and the letters, but if a person cuts his brain into tiny 
pieces and examines them with the external eye, he will not see the Quran, nor will he see the writing. 











Therefore, thou must consider the inscribing of affairs on the Preserved Tablet as being of this kind, for unlimited matters have been inscribed upon it, while thine eye is nothing other than finite. The infinite in the finite in a perceptible form 
is not possible and it cannot take form (in it). Consequently, His Tablet, His pen, and His hand resemble nothing of thine, just as He does not resemble thee. Instead, it is as has been said: “Everything of the house resembles (its) master.” 





The point of this is that thou not consider it impossible for (the dead) to have knowledge of us and for us of them, as we see in dreams. Seeing the dead in dreams in good states and bad states is a great proof of their being alive, either in 
ease or in torment. It is not that they are not, and it is not that they are dead. As He said: Think not that those who are slain in the way of God as dead. Nay! They are living; they have provision with their Lord. (Q. 3:169) 


Disclosing the States of the Dead Which Have Been Revealed Through Dreams 


The Messenger (S) said: “Whoever sees me in a dream has seen me, for Satan cannot come in my image.” ‘Umar (R) said: “I saw the Messenger (S) in a dream, his head heavy over me. I asked: ‘What has happened?’ He said: ‘Art 


thou not the one who kissed his family?’ while fasting?” ‘Umar had never done such a thing, even though it was not prohibited; but not doing so is better. Leniency in such details is not given to the truly righteous, even though it is to 
others. 














“Abbas (R) says: “T had a friendship with ‘Umar. I wanted to see him after his death, so after a year I saw him He was scraping his eyes. He said: ‘I have just now been released. My affair was in danger had it not been that the Lord was 


generous.” ‘Abbas says: “I saw Abu Lahab in a dream, He was burning in fire. I asked: ‘How is it with thee?’ He replied: ‘I am always in torment except on Monday eves 27 because the Messenger (S) was born on a Monday eve. I 
was given the good news ofthat and out of that joy, I had freed a slave. As the spiritual reward ofthat, the torment is taken away on Monday eves.” 


‘Umar bin ‘Abd al-‘Aziz says: “I saw the Messenger (S) in a dream sitting with Abu Bakr and ‘Umar. When I sat with them suddenly ‘Ali (R) and Mu‘awiyah were brought, sent into a room, and the door closed. When I saw him after 


he had come out, he said: “ By the Lord of the Ka‘bah, it was decided for me!” That is: “My right was established.” Then Mu‘awiyah came out quickly and said: “ By the Lord of the Ka‘bah, I was forgiven! ” That is: “ I was 
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forgiven and pardoned. 


Before Husayn was killed, Ibn ‘Abbas once woke up from sleep and said: “ Verily we belong to God and to him we are returning. ” (Q. 2:156) They asked: “What happened?” He said: “They have killed Husayn.” They said: “What 
dost thou know?” He said: “I saw the Messenger (S), a drinking glass (filled with) blood with him He said: “Dost thou not see what my people have done after me? They have killed my (grand)son Husayn and this is his blood and that of 
his companions. In complaint of (that) tyranny, I am taking it before God Most High.’ Then, twenty-four days later the news came that (Husayn) had been killed.” 


(Abu Bakr) Siddiq was seen in a dream They said to him: “Thou didst always point to thy tongue and say: ‘This has put matters before me.” He replied: “Yes, because of the there is no god but God I used to say, heaven has been 


placed before me.” Yusuf bin al-Husayn 7? was seen in a dream He was asked: “What has God Most High done with thee?” He answered: “He has been mercifill”” He was asked: “For what?” He said: “Because I never mixed the 
serious with jesting,” 


Mansur bin Isma‘il” says: “I saw ‘Abdullah Bazzaz’! in a dream I asked: ‘What has God Most High done with thee?’ He answered: ‘He forgave me for all the sins I have confessed, except one sin which I was ashamed to confess. He 
stood me in sweat until the flesh fell off me.’ I said: “What was that?’ He said: ‘Once I looked at a boy and found him handsome. I was ashamed to confess that.” 


Abu Ja‘far Saydalani*? says: ‘I saw the Messenger (S) in a dream A group of the poor, that is, Sufis, were sitting with him Two angels descended from heaven, one with a ewer in his hand, and the other with a basin in his. The 
Messenger (S) washed his hands and the poor washed theirs. Then, they placed it before me so that I might wash my hands. One said: ‘Do not pour water for him, for he is not one of them’ I said: ‘O Messenger of God, it is related that 
thou hast said: “Whoever loves a people is of them, and I love these people.’ The Messenger (S) said: ‘Pour water, for he is of them.” 


Majma‘ *? was seen in a dream He was asked: “How didst thou find thine affair?” He said: “The ascetics have carried off the good of the world and the Hereafter.” Zurarah bin Abi Awfi ** was seen in a dream He was asked: “Of 
deeds, what hast thou found better?” He replied: “Contentment with the decree of God and short hope.” 


Yazid bin Madh‘ur*? says: “I saw Awza‘i* in a dream, I said: ‘Inform me ofa deed which is better so that I may draw closer to it.” He said: ‘I have seen no degree higher than the degree of the learned. Surpassing those, is the degree of 
the sorrowful.” This Yazid was an old man. After that, he always wept until he received the command and his eyes darkened. Ibn ‘Uyaynah*” says: 


“I saw a brother in a dream I asked: ‘What has God done with thee?’ He answered: ‘He forgave all the sins for which I asked forgiveness, but he did not forgive those for which I did not ask forgiveness.” 


Zuba; 38 was seen ina dream. She was asked: “What has God done with thee?’ She answered: “He has been merciful.” She was asked: “Because of the wealth thou didst spend on the road to Makkah?” She said: “No, for the 
reward for that went to its lord. °? He forgave me because of my intention.” 


Sufyan Thawri was seen ina dream. He was asked: “What has God done with thee?” He answered: “I placed one foot on the bridge (over hell) and the other in Paradise.” Ahmad bin (Abi) al-Hawari*° says: “I saw my wife ina dream 
with a beauty I had never seen. Her face was radiant with light. I asked: ‘What is this light on thy face?’ She said: ‘Dost thou remember that on such-and-such a night thou didst remember God Most High and wept?’ I said: “Yes.” She 
said: ‘I rubbed thy tears on my face. All of this radiance is from that.” 


Kattani*! says: “I saw Junayd in a dream I asked: ‘What has God done with thee?’ He said: ‘All of those acts of worship and instructions were nothing. They were blown away by the wind and resulted in nothing, except for the two- 
bow formal prayer I would performat night.’ 


Zubaydah was seen in a dream. She was asked: “What has God done with thee?” She answered: “God has had mercy upon me for these four utterances that I used to say: Finish my life with ‘There is no god but God’; enter (me) in my 
grave with ‘There is no god but God’; leave me alone with ‘There is no god but God’; and make me meet my Lord with “There is no god but God.” 


Bishr was seen in a dream, He was asked: “What has God done with thee?” He replied: “He has been merciful and said to me: ‘Hadst thou no shame before Me that thou didst fear Me so harshly?” Abu Sulayman was seen in a dream. 
He was asked: “What has God done with thee?” He answered: “He was merciful and did not make it a loss for me that this people pointed at me; that is, that I was famous among the religious.” 


Abu Sa‘id Kharraz® says: “1 saw Iblis ina dream, I took up a cudgel to strike him, but he had no fear and was not afraid. An unseen voice called: ‘He does not fear that; he fears the light that is in the soul.” Masuhi * says: “1 saw Iblis in 
a dream naked. I said: ‘Art thou not ashamed before men?’ He said: ‘They are not men. If they were men, I would not play with them as a child plays with a ball. Men are a different group, who make me ill and emaciated.’ “ He was 
referring to the Sufis.” Abu Sa‘id Kharraz says: “I was in Damascus when I saw the Messenger (S) in a dream, coming and leaning on Abu Bakr and ‘Umar, may God be pleased with them I was reciting a verse of poetry and striking 
my finger on my breast. ° He said: “The evil of that is greater than its good.” 


Shibli was seen in a dream three days after his death. He was asked: “What has God done with thee?” He answered: “He was strict in the accounting with me so that I despaired. When He saw my despair, He had mercy upon me.” 


Sufyan Thawri was seen in a dream. He was asked: “What has God done with thee?” He answered: “He was mercifùl.” He was asked: “What is the condition of ‘Abdullah Mubarak?” ™ He said: “Every day he is twice granted an 
audience to see God Most High.” 


Malik bin Anas was seen in a dream: He was asked: “What has God Most High done with thee?” He replied: “He was merciful with a word that I had heard from ‘Uthman bin ‘Affan which he would say when he saw a bier: ‘Glory be to 
the Living One Who does not die!” On the night that Hasan Basri received the command, he was seen in a dream, the gates of the heavens were flung open and a herald was crying: “Hasan Basri has seen God and He was pleased with 
him” 


Junayd saw Iblis naked ina dream (Junayd) asked: “Hast thou not shame before people?” He answered: “These are not people. People are those who are in the Shuniziyah Mosque “° who keep me tormented and lean.” He said: “In the 
morning, I went to the Mosque of Shuniziyah. When I entered, I saw (the people) in meditation, heads placed upon their knees. They said: “Be not deceived by the words of that accursed defiled one.” 


“Utbah al-Ghulam saw of one of the fair ones of Paradise in a very splendid form She said: “O ‘Utbah, I am in love with thee. Beware! Do not do anything that will keep me from thee!” ‘Utbah said: “I shall divorce the world thrice and 
not hang about it so that I may reach thee.” Abu Ayyub Sijistani saw the bier of'a corrupt man. He went up to a high place so as not to perform the (funeral) prayer for him That dead man was seen in a dream He was asked: “What has 
God done with thee?” He replied: “He had mercy upon me and said that thou shouldst tell Ayyub: Say: If ye possessed the treasuries of the mercy of my Lord, ye would surely hold them back for fear of spending!” (Q. 17:100) That is: 
“Ifthe treasures of the mercy of God were in thy hands, thou wouldst not spend of them out of miserliness.”” 


The night that Dawud Tayi received the command, someone saw in a dream that the angels of heaven were coming and going. He said: “What night is this?” They said: “Tonight Dawud Tayi has received the command and the heavens are 


being decorated for him” Abu Sa‘id Shahham*” says: “I saw Sahl Su‘luki*® in a dream I said: ‘O master!’ He said: ‘Leave the mastership, for that has departed.’ I asked: ‘What have all of thy deeds and acts gotten?’ He said: ‘They 
had no benefit, except (my) answering the questions that old women would ask.”” 


Rabi‘ bin Sulayman relates that Shafi‘i, may God have mercy upon him, says: “A difficult matter came before me that has me perplexed. In a dream, I saw some who came and said: ‘O Muhammad bin Idris, say: O God, I do not control 
for myself profit, nor loss, nor death, nor Ife, nor the Resurrection. I am not able to take except that which Thou givest me. I cannot protect myself from anything save from that which Thou protectest me. O God make me favored and 
successful for that which Thou dost love and approve of good words and deeds.’ When I arose in the moming, | offered that supplication. That problem became easy (for me) in the forenoon. Thou must not forget that supplication.” 


Someone says: “I saw “Utbah al-Ghulam in a dream. I asked: ‘What has God done with thee?’ He replied: ‘He has forgiven (me) for that supplication written on the wall in thy house. When I woke up, I looked and saw the writing of 
“Utbah a-Ghulam: ‘O Guide of those who have strayed, O Giver of mercy to sinners, O Overlooker of the lapses of those who slip! Have mercy upon Thy servant who is in great danger and upon the Muslims all of them together. Place 
us with the living who enjoy (Thy) sustenance, those whom Thou hast favored of the prophets and the truly righteous and the martyrs and the doers of good. Amen, O Lord ofthe worlds?” 





Let this much that has been related about death suffice. We finish this book upon this and we hope that whoever reads this book and who derives benefit from it will not forget to supplicate on behalf of the author of the book and to ask 
God Most High to pardon and forgive him so that if any error, lapse, or defect has found its way into the discourse, or if any dissimulation or hypocrisy has become mixed with the intention, God Most High, with His favor and generosity 
and the blessings of their supplications, may overlook them, and this book may not be without a portion of spiritual reward. For, there is no fraud greater than this, that a person invite the people to God and then, because of a regard for 
the people, be veiled ftom God Most High. We seek refuge with God from that. Then we say at the conclusion of the book: 











O God, surely we seek refuge with Thy pardon from Thy punishment; we seek refuge with Thine approval from Thy displeasure; we seek refuge with Thee from Thee. Innumerable are Thy praises. Thou art as Thou hast praised Thyself: 
Praise be to God, Lord of the worlds; blessings upon Muhammad and his good and pure family. 


Summary of the Contents of 


the Complete Alchemy of Happiness 


As for (the Alchemy’s) Prolegomena, it is about the knowledge of four things; and its Pillars are the four forms of conduct. For each Pillar, there are ten Chapters, as is found in the Contents: four Topics, four Pillars, and (each Pillar 
having) ten Chapters. [All of this book and its contents are what has been cited, should God Most High will it!] 


The Prolegomena on Being a Muslim 

The First Topic: That is to know the true nature of oneself: 

The Second Topic: That is to know God. 

The Third Topic: That is to know the true nature of the world. 

The Fourth Topic: That is to know the true nature of the afterlife. 

[And these four studies are in fact (the knowledge of) being a Muslim] 


The (Four) Pillars of Being a Muslim 


These Pillars of Being a Muslim are [divided into] four: Two concerning externals, and two concerning internals. The two Pillars concerning externals are: the First Pillar, the execution of God’s commandments, and this is called the Acts 
of Worship. The Second Pillar is about observing proprieties in movement and rest and in social intercourse, which is called Mutual Relations. 


As for the two Pillars concerning internals, the first [the Third Pillar] is about the cleansing of the heart of immoral traits, such as anger, miserliness, envy, pride, and conceit. These traits are called the Destroyers and obstacles on the road 
of faith. The other Pillar [the Fourth Pillar] is the adornment of the heart with desirable traits, such as patience, gratitude, love, hope, and trust (in God). They are called the Deliverers. 


The First Pillar is about the Acts of Worship and has Ten Chapters. The first chapter: making right the beliefs of the orthodox and the congregation; the second chapter: engaging in the search for knowledge; the third chapter: concerning 
purification; the fourth chapter: concerning performing formal prayer; the fifth chapter: concerning the poor rate; the sixth chapter: concerning fasting; the seventh chapter: concerning performing the greater Pilgrimage; the eighth chapter: 
concerning the recitation of the Quran; the ninth chapter: concerning the Remembrance of God and Glorifying Him; and the tenth chapter: observing the formulae and the times of worship correctly. 


The Second Pillar is about Mutual Relations and also has Ten Chapters. The first chapter: the rules of eating; the second chapter: the rules of marriage; the third chapter: the rules of business and trade; the fourth chapter: concerning 
seeking the lawful; the fifth chapter: the rules of social intercourse; the sixth chapter: the rules of seclusion; the seventh chapter: the rules of travel; the eighth chapter: the rules of the whirling dance; and ecstasy; the ninth chapter: the rules of 
enjoining the good and prohibiting the bad; and the tenth chapter: the rules of governing. 


The Third Pillar is about Overcoming the Obstacles on the Road of Faith, which are called the destroyers, and also has Ten Chapters. The first chapter: concerning the disclosure of the discipline of the self, the treatment for bad 
character, and the obtaining of a good character; the second chapter: concerning the appetites of the stomach and the genitalia; the third chapter: concerning the remedy for bad language and the calamities (resulting from) speech; the 
fourth chapter: concerning treating the diseases of anger, hatred, and envy; the fifth chapter: concerning the love of this world and the sickness of greed; the sixth chapter: concerning the treatment of stinginess and avarice for the 
accumulation of wealth; the seventh chapter: concerning the treatment of the love for high rank and pomp and its evils; the eighth chapter: concerning the treatment of hypocrisy and sowing discord in worship; the ninth chapter: concerning 
the treatment of arrogance and conceit; and the tenth chapter: concerning the treatment of heedlessness, error, and pride. 


The Fourth Pillar is about the Deliverers and also has Ten Chapters. The first chapter: concerning repentance and emerging from darkness; the second chapter: concerning patience and thankfulness; the third chapter: concerning fèar and 
hope; the fourth chapter: concerning dervishhood and asceticism, the fifth chapter: concerning truthfulness and sincerity; the sixth chapter: conceming reckoning and guarding; the seventh chapter: concerning meditation; the eighth chapter: 
concerning (Divine) Unity and trust (in God); the ninth chapter: concerning love and zeal; and the tenth chapter: concerning the remembrance of death. 


In this work, we explain these four topics and the forty points for Persian speakers. We have refrained from penning long, abstruse phrases and fine, difficult distinctions so that the general public may comprehend it. Should a person have 
the desire for more detailed and refined information about this, he must consult books in Arabic, such as The Revival of the Religious Sciences, The Jewels of the Quran, and other works that we have written about these matters in 
Arabic. The object of this book is the general public, who have cried for such a book in Persian. The level of discourse must not exceed their ability to understand. 


May God Most High purify their intention in their earnest request and our intention in complying with it. May He [bless us with favor and] keep it pure from the pitfalls of hypocrisy and the offense of dissimulation. May He open wide the 


hope of His mercy and the right path, May He grant facility and success so that that which is said becomes faithful to behavior, for words without action are a waste and declaring without practicing will be a cause of trouble in the 
Hereafter. We seek refuge with God from that. 
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Canonical Writings, Other Sources; Maps, Glossary, Bibliographies (Coded and Alphabetical), Index. 


From the Creation to the Flood: The Creation, the Mesopotamian Genesis, Adam and Eve, the Garden of Eden, the Fall, Cain and Abel, Enoch- 
Idris, Harut and Marut, Noah, the Flood, Noah’s Son; Glossary, Coded Bibliography, Index. 


Abraham: Abraham, the Idols and the Fire, Sarah, Isaac, Ishmael, the Sacrifice, Moriah, Lot, Sodom and Gomorrah, Nimrod, Hud, Saleh; Maps, Glossary, Coded Bibliography, Index. 
Jacob and Joseph: Jacob and Esau, Jacob’s Sons, Tribe of Benjamin, Joseph in Canaan and Egypt, Zulaykha, Potiphar, the Famine. Joseph and Jacob reunited, Genesis Afterword; Maps, Glossary, Coded Bibliography, Index. 


Moses: Moses, Aaron, Pharaoh, Haman, the Tower of Babel, Esther, Jethro, the Theophany and Commission, the Mountain of God, the Kenite Hypothesis, the Plagues, the Exodus, the Ten Commandments, the Golden Calf, AF 
Samii, the Journey, Korah, Balaam, Joshua; Maps, Glossary, Coded Bibliography, Index. 


From Judges to Monarchy: Job, Samson, Samuel, Saul, the Philistines, the Ark ofthe Covenant, the Rise of David, Goliath; Maps, Glossary, Coded Bibliography, Index. 
David and Solomon: The Rise of David, Goliath, David the King, the Psalms, Bathsheba, Solomon, the Temple and Palace, Solomon’s Carpet, his Wisdom, the Ants, his Sedition, the Queen of Sheba, Asaph, Solomon’s Death; Maps, Gk 
From Monarchy to Hellenism: Elijah, Jonah, Ezra, Nebuchadnezzar, Fzekiel, Habakkuk, Dhul-Qarnayn, Alexander the Great, Gog and Magog, Luqman, Afterword to the Old Testament, Glossary, Coded Bibliography, Index. 


Introduction to the New Testament: Foreword to the New Testament, the Islamic Setting, Hejaz at the Rise of Islam, the Stories in the Quran and in Surabadi’s Commentary, Oral Tradition, Palestine in New Testament Times, Societal Fac 
Biblical Writings, Gospel of Barnabas; Maps, Glossary, Bibliographies (Coded and Alphabetical), Index. 


Jesus: Jesus, Son of God or Prophet? Biblical Life of Jesus, Titles, the Trinity, Mariolatry, Mary, Zechariah, John the Baptist, Birth and Infancy of Jesus, Mary’s Scandal, Miracle Stories, Mary Magdalene, the Passion and Disappearance « 
Paul and Early Christianity: Paul in Christianity and Islam, Conversion, Stoning of Stephen, Paul and the Law, Circumcision, Immaculate Conception, Paul and the Apostles (Peter, James, John, and Barnabas), Paul’s Death and Legacy, Dc 


Armageddon: The Second Coming, the Paraclete, Millenarianism and Armageddon (from Jesus above, published separately); Glossary, Coded Bibliography, Index. 


Endnotes 


' That is, the animals which provide our supplies of meat would be emaciated from the anxiety about death. 


2 “the mother of Harun”: This is not a reference to the mother of the Biblical Aaron (Ar. Harun). The Harun mentioned is someone else, a contemporary of Abu Sulayman Darani (see Note 574), quite possibly the caliph Harun al 
Rashid (rgd. AH170/786CE to AH193/809CE). 


> Fromthe AA text. 

4 “the vestibule” (balan): A space between two doors or the outer gate and the house. 

> Al-Ghazzali follows the Arabic with a Persian translation, omitted here. 

6 “fingers, (and toes)”: In Persian, the same word (angushtan) is used for both. Since both hands and feet have been mentioned, we may assume that Al Ghazzali is referring to the digits of both pairs of limbs. 


7 From the AA text. 
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Usarmh: Usamah bin Zayd bin Harithah, a Companion of the Prophet and one of his clients. On the day that the Prophet conquered Makkah, he accompanied the Prophet into the Ka‘bah and broke up the idols with him He was the son: 


° “Abdullah Mas‘ud: See Ibn Mas‘ud. 

10 That is, he is planning for some future thing in the expectation of living to accomplish it, while God knows that he will die before that time. 

"| Rayy: the classical Rhages, now a suburb of Tehran. Before the rise of Tehran as the capital of Iran under the Qajars in the late 18th CE century, Rayy was the chief city of north-central Iran for at least two millennia. 

12 “friend”: that is, the world. 

The preceding chapter. 

14 Aswad the Ethiopian: Aswad-i Habashi. There are a number of Aswads in the Sirah, but none seem to bear the epithet “Ethiopian” indicating a non-Arab origin. Although Aswad is here used as a proper name, it means “black.” 
15 “booty” (ghanimat): an unexpected good fortune; loot taken in war, plunder, spoils. Ghazzali is using it in the sense ofan unexpected good fortune. 

16 “Ali (R) was struck by the poisoned sword of an assassin in the month of Ramadan AH40/661CE. He died three days later at the age of 59. 

1? “Tt cannot be helped”: that is, “Nonetheless I must see it.” 

18 Sha‘ban: the eighth month of the Islamic lunar calendar. 


'9 “Abdullah bin ‘Ubayd: No other information about him from available standard sources at present. 


20 


Munkar and Nakir: {Munkar and Nakir: the two angels (their names mean “Unknown” and “Repudiating”) who visit the dead in their graves and interrogate them about their belief in the Prophet and Islam } 

21 There are roughly two cubits to the yard, so the grave becomes about 35 yards square; approximately a quarter ofan acre. 

2 Al-Ghazzali uses another word for “cubit” here: gaz. The grave is thus about six feet by two and one quarter feet. 

23 “monstrous reptiles”: Ghazzali uses the word azhdaha, often translated “dragon.” 

% «the tree of zaqqum”: mentioned in the Quran in three places (37:62; 44:43; 56:52), a tree called the “food of the sinner” in Q. 44:44. Traditions and Commentators have elaborated and amplified its unpleasantnesses. 

25 Here, Ghazzali is speaking of the Prolegomena as though it were a separate unit from the four Books of the main body of the text. 

26 “family” here is a euphemism for “wife” or “women.” 

27 “Monday eves”: that is Sunday evenings. According to the Islamic (and Jewish) calendar, the day starts at sundown. Hence, the European New Year’s Eve and Christmas Eve. 

28 This refers to the dispute over the succession to the caliphate between ‘Ali and Mu‘awiyah that culminated in the battle of Siffin in CE 648 and the assassination of ‘Ali in CE 661. See any standard reference on Islamic history. 


?° Yusuf bin al Husayn: Yusuf bin al Husayn al-Razi, Abu Ya‘qub, a 3rd Islamic (9th CE) century disciple of Dhu al-Nun. He served a large number of shaykhs. (Hujwiri): Dhu at Nun al Misri, Abu at 
Fayd Thawaban bin Ibrahim Living in Egypt, he was a famous mystic of Nubian origin. Qushayri cites a large number of anecdotes about him, as does Hujwiri. ‘Attar also mentions him. He died AH245/859-60CE. } 


3° Mansur bin Isma’il: Abu al-Hasan Mansur bin Isma‘il bin ‘Umar al- Tamimi al- 
Misri, a noted Shafi‘ite theologian and jurisprudent. Born at Ra’s ‘Ayn in Syria, he studied with Shafi‘i’s companions and then settled in Egypt, hence the sobriquet al-Misri (the Egyptian). He died AH306/918CE. 


3! “Abdullah Bazzaz: No other information about him from available standard sources at present. 

32 Abu Ja‘far Saydalani: Abu Ja‘far Muhammad bin al-Misbah al- 

Saydalani, a late 4th or early Sth Islamic (10th CE) century follower of the teachings of Husayn Hallaj. Hujwiri considers hima great shaykh with many disciples, established in Syria- 

Traq and a “modem,” though deceased by his time. Abu al-Mughith al-Husayn bin Mansur al-Hallaj. Arberry calls him the supreme example of the “intoxicated” Sufi. His extraordinary pronouncement “ Ana alt 

Haqq’ (‘I am Truth,” or possibly “I am God.”’) was considered blasphemous and he was accused of atheism (zandaqah) for which he was executed at Baghdad AH309/922CE. ‘Attar and others have defended him against these accusatio: 
60; ‘Attar, pp. 150-3; Munjid)} 

33 Majma‘: No other information about him from available standard sources at present. 

34 Zurarah bin Abu Awfi: an early Shiah theologian, d. AH150/767CE. He argued against the proposition that there is no intermediate position between the believer and the unbeliever. 

35 Yazid bin Madh‘ur: No other information about him from available standard sources at present. 

36 Awza’i: Abu ‘Amr ‘Abd al Rahman bin ‘Amr, born at Baalbek (Lebanon) AH129-30/747CE, he died at Beirut AH157/773-4CE. An important jurisprudent, he is mentioned in Fihrist, Qushayri, etc. 


37 Tbn ‘Uyaynah: See Sufyan bin ‘Uyaynah, Note 990: {Sufyan bin ‘Uyaynah, Abu Muhammad, a well- 
known ascetic and scholar of the Quran and the Religious Law bom c. AH96/715CE. He lived at Kufah and died in hiding at Basrah AH161-2/778CE. 


38 Zubaydah: the wife of Harun al 

Rashid. The daughter of Ja‘far, she is famous for her love of finery and culture as well as her donations to religious establishments. She died AH216/831CE. The fifth caliph of the Abbasid dynasty, rgd. AH170-194/786- 

809CE. He ascended the throne when he was nearly 25 and presided over virtually all of the Islamic world except Spain. His reign is famous for its brilliance and he is best known in the West as a prominent figure in the Arabian Nights. } 
39 That is, the reward for the money spent went to him whose money it was. As usual, Ghazzali is impugning the lawfulness of the money of rulers, suggesting that the money was not hers to spend, but God rewarded her for her intention. 
40 Ahmad bin Abi al Hawari:{A disciple of Abu Sulayman Darani. .. This would place him in the 3rd Islamic (9th CE) century. } 


4! Kattan: Abu Bakr Kattani: {Abu Bakr Kattani: Muhammad bin ‘Ali bin Ja‘far at Kattani, Abu Bakr. An important ascetic and saint of the end of the first Islamic (c. 7th CE) century, mentioned in Kashf al- 
Mahjub and given a chapter in Tadhkirat al- Awliya’, he was called “the lamp of the Sacred Precinct” (chiragh-i haram). He knew Junayd and others. } 


® Abu Sa’id Kharraz: Abu Sa‘id Ahmad bin ‘Isa al Kharraz, an ascetic of Baghdad who was accused of heresy. He fled first to Bukhara, then Egypt. Hujwiri says he was the first to define fana (self 

annihilation in God), though others attribute this to Bayazid. He died AH286/899CE. (Bagley) Tayfur bin ‘Isa bin Sarwishan Bistami. One of the greatest of the Sufi shaykhs, he was called the “Sultan of the Cognizant’ (sultan al-‘arifin). His 
SCE} 

4 Masuhi: No other information about him from available standard sources at present. 

“4 He was singing the verse and striking his finger on his breast in time with that. 


45 “Abdullah Mubarak: See Ibn al Mubarak {Ibn al Mubarak: ‘Abdullah bin al-Mubarak, Abu ‘Abd al- 
Rahman. Born AHI 18/736CE, he was a famous jurisprudent and a poet of note. He knew Ibrahim Adham, see Note 683. He died at Hit in westem Iraq AH181/797-8CE.} 


46 The Shuniziyah Mosque was a well-known mosque in Abbasid Baghdad. 
47 Abu Sa‘id Shahhan: Qushayri (b. AH376/989CE, d. AH465/1072CE), saying that he heard it from Abu Sa‘id himself, records the same anecdote in a somewhat fuller version. 


48 Sahl Su‘luki: Abu al Tayyib Sahl bin Muhammad bin Musa bin ‘Isa bin Ibrahim Su‘luki, died AH404/1013CE. A Sufi master. 


